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For the full text of this licence, please go to: http://creativecommons.org/licenses/by-nc-nd/2.5/ of Rudolf Rocker) she was a committed feminist and at no little cost put up with the social stigma of being a single mother. Swept along by ideas of social revolution, Aldred campaigned with her to spread information about contraception and the evils of bourgeois marriage law and was particularly concerned to tie socialism to women's emancipation. Yet there were limits to his libertarianism: whilst both rejected the women's suffrage campaign as reformist Aldred, unlike Rose, had a natural inclination to monogamy and cherished an ideal of chaste socialist partnership. 7 Moreover, he combined the spirit of social experimentation with a disturbing sense of his own infallibility.
John Caldwell, Aldred's biographer, described him as 'a man of true genius who vigorously and untiringly devoted his life to the enlightenment and uplifting of the people, and to the bringing about of socialism'. 8 For those less devoted, his enthusiasms could wear thin. His pun on his surname -'the man they all dread' -aptly pointed to his troubled relationship with his comrades.
He joined the Social Democratic Federation in March 1905 but resigned less than two years later. Gravitating towards the anarchist Freedom group he got on well with some anarchists and greatly admired Malatesta 9 but described the majority as a feckless bunch. By 1907 he had severed his ties with both wings of the socialist movement and started to call himself a communist, a term which was still little used at the time. In this, he was inspired by the example of William Morris 10 who, he said, had meant it to describe 'world harmony, social love, service and commonweal'. 11 While Aldred's temperament was hardly in tune with all these ideals, he shared the vision of socialism they evoked.
The principles on which he grounded his actions grew from his strong need to find purpose in life. Aldred described his intellectual development as the 'growth in freedom' of his own mind but his account actually suggests that it involved the discovery of an existing tendency as much as a gradual enlightenment. His story is the development of an 'inward allegiance'; of a truth seeker, looking for 'a philosophy that was progressive, yet definite and certain'. 12 At its heart was an idiosyncratic religious commitment.
Even at the height of his evangelism, Aldred never espoused an orthdox
Christian faith: his study of world religions, his friendship with the theist
Charles Voysey and his attraction to Thomas Huxley led him from
Anglicanism to atheism, without forcing any open rupture. His mature view was that it was possible to question the existence of a deity and the historical existence of Jesus but remain a Christian: the fact of Jesus' existence was less important than his teachings; and since God was an idea that came from within the minds of men it was important to distinguish faith in the possibility of living a Christian life from belief in a divine being. The former was a positive, motivating force but the latter encouraged dull submission. Indeed, associating the belief in God with theology, miracles and superstition, Aldred declared: 'God never did, never will and never can exist'. 13 Initially, Aldred's religiosity was romantic and conservative. Later he combined romanticism with radical dissent. Having taken to 'heresy with all sincerity', 14 as he subsequently put it, he gave up Toryism in favour of materialist free thought and so descended from 'the world of cloudland to that of matter, of social life and struggle'. 15 In all this, religion remained a powerful influence and it lent his socialism a visionary, crusading and dissenting character.
Aldred described his vision of socialism as the realisation of equality, mutual aid, freedom, justice and social peace, in short: 'the kingdom of heaven on earth into which the rich cannot enter'. 16 Unlike Morris, Aldred was not interested in describing this picture and he tended instead to think in terms of a process of ethical development. As he put it: 'the drawing out, in the sense of cultivation, of the inspirational part of man's character, whereby men are led to forget the limitations of their material environments in their realisation of their oneness with all phenomena'. 17 Vision, he argued, was nothing without the possibility of achievement. His view lent his socialism a purposive, crusading character. Here, too, religion was the inspiration.
Christianity, he argued, 'cannot be shut up in a few lines of abstract and ridiculous creed'. It is 'a declaration of fire, light, freedom …' 18 To make it real, it needed enthusiasts like him -preachers -who were not only prepared to spread the Word, but also put up with the 'scorn and abuse' that genuine commitment to cause was likely to bring. Aldred's grandfather had once asked him to reflect on the 'lofty heroism, the enduring patience, the unselfish love, and the perfect sweetness in service' that Shelley's 'tragic story of Prometheus inspired'. 19 Aldred did, and found in it a 'central ethic of brotherhood and service'. 20 To adopt this ethic was to engage in action.
Service, he remarked, 'makes life not a worship but a struggle' because it was driven by 'peace of conscience' and 'unyielding martyrdom'. 21 To show that these demands could be met by ordinary people, Aldred devoted much of his writing to recounting the lives and experiences of virtuous fighters -from the Marian martyrs to the nameless conscientious objectors with whom he campaigned in two World Wars. Most were unknown and they came from different classes and social backgrounds. Tom Dowd, the subject of one of Aldred's essays, was a common criminal. The common bond he identified in them was their rebellious character and willingness to endure hardship for the sake of principle.
Aldred's celebration of socialist service was combined with a third element: dissent. As a self-styled heretic Aldred was also an ethical voluntarist who abhorred the idea of coercion. It was one thing to point out individuals' errors, quite another to force them down the road to redemption.
Smokers and drinkers might be told that their 'habits are injurious' but, he insisted, his own abstinence 'had no bigotry' about it. 22 To support this and that he subscribed to an evolutionary theory which grounded ethics in nature. 41 Aldred agreed with Kropotkin that the expression of socialist ethics was environmentally conditioned and he shared Kropotkin's view that altruistic behaviours were motivated by egoism, remarking that '[w]e incline to abolish suffering because pain to others occasions agony for ourselves'. 42 However, his conception of environment and ethics was different. Aldred linked socialist ethics to a process through which 'the individual ability and power to survive' would be reconciled with 'the evolution of the social instinct and the desire to serve'; a process of harmonisation leading individuals to perform certain functions in the social organism. 43 In contrast Kropotkin argued that mutual aid -the anarchist ethic -was an instinct which supported co-operative behaviours that the environment might encourage or inhibit.
Aldred identified education as the mechanism for evolutionary social practice. His view chimed in with Morris's, particularly the policy of 'making socialists', but it was also tied to his own biography and whereas Morris linked education to moral behaviour, specifically the shift from competitiveness to fellowship, Aldred associated it with revelation and the acquisition of practical skills. Education described both the ability to grasp the truth and the possibility of applying acquired knowledge to redress the injustices that it made plain. John Caldwell described Aldred's conception as Orwellian: 'In a time of universal deceit, telling the truth is a revolutionary act'. Adding a new twist to Marx's prediction that capitalism would create its own gravediggers, Aldred further located the dynamic for learning in the capitalist system. The 'capitalist environment' he argued, 'not only favours, but creates the Communist'. 44 In order to feed its need for capable workers, capitalism educated the masses, thus undermining the position of the expert. As Aldred put it: the 'evolution of the capitalistic educational system has prepared a minimum educational basis for the future society to start from, which is founded on an ever-increasing negation of expertism'. 45 The brilliance of this account of educational development was that it underwrote the promise of socialist equality; its weakness, which Aldred seems to have acknowledged, was that the analysis was not entirely persuasive. As if attempting to convince himself of the truth of capitalism's demise, he resorted to defending evolution negatively. The possibility that he might be wrong about learning was simply too horrible to contemplate:
The psychological guarantee against expertism will be found in the contempt with which all men will regard it, and the tendency to excellence of administration will be reposed in the admiration will have for efficiency. Should this possibility still meet with opposition on the ground that such a central directing authority, finding its embodiment in a collective will, would not find legal oppression incongruous with its industrial basis, one can only conclude that either humanity is inherently bad and progress an impossibility, or else that in a system of absolute individualism must humanity's hope lie. 49 his claim that Nietzsche 'realised that Socialism must inevitably be identical with absolute individual freedom' was uncontroversial in both of these circles. 50 Aldred's effort to inject a religious sensibility into Nietzsche's work was more unusual, for even though Tolstoy's work encouraged some to explore the possibilities of a Nietzschean Christian anarchism, Aldred's interpretation was firmly rooted in the religion of his youth. On his account, Nietzsche was a visionary and a 'herald of revolt' who stood in the tradition of the heretical martyrs, dissenters and conscientious objectors he so admired.
To summarise: Aldred's communism was predicated on an idea of dialectical development in which class struggle, capitalist collapse and anarchists' in London. 54 Aveling's remark that the expulsion of the anarchists had been 'well worth working three years for' shows how tensions had been building. 55 Nevertheless the exclusion of the anarchists caught many participants by surprise. So-called non-parliamentary socialists -those who had refused to align themselves either to anarchism or social democracywere appalled to see how a policy difference was made into a test of ideological commitment. 56 The attempt to narrow the definition of socialism to mean social democracy alone and to outlaw anarchism was also fiercely criticised. 57 Critics like Kier Hardie condemned this reduction and ridiculed the result as 'cast-iron socialism', a reference, perhaps, to its seeming Prussian inflexibility. 58 Proponents of parliamentary action also recognised the significance of the division. Justice, the paper of the Social Democratic The Anarchist, with all his denunciations of authority, does believe in authority -autocratic authority, the authority which any individual can impose upon any community or assembly, that is, the authority which the Anarchist favours. The authority he does not believe in is democratic authority, authority constituted by the will of the community, that is anathema … to the Anarchist. 64 In 66 As one contributor to the anarchist paper The Torch noted, the focus on Stirner was a convenient half-truth since it allowed social democrats to forge a link between anarchism and certain forms of laissez-faire capitalism which claimed to take inspiration from his work. 67 Liebknecht pressed this point:
There is, in fact, nothing in common between Anarchism and Socialism. Anarchism -if it is not altogether a senseless phrasehas individualism for its basis; that is, the same principle on which capitalist society rests, and therefore it is essentially reactionary, however hysterical may be its shrieks of revolution. Whoever controls them will always be able to keep down and massacre the proletariat'. 73 The historical analysis that supported this view, pioneered by The governments from Social Democrats to Tories base their socalled organization on forms and majority rules with the result that all the organized are the exploited dupes of the organizers; and are driven here and there like cattle. 74 Anarchists described the social dynamics of their organisational alternatives differently. Elisée Reclus suggested that anarchy would be constructed on a yearning for co-operation and an overlapping consciousness of purpose: 'a wonderful unity in thoughts, sentiments, and the desire to be free'. 75 By contrast J.A. Andrews argued that individual interest played the crucial organising role, safeguarding individuals from majoritarianism and/or the adoption of programmes for collective action. 76 But there was consensus that the revolution promised by social democracy would, at best, result in a liberal-radical programme of reform and, at worst, a highly disciplined, rigidly controlled system of oppression. The optimistic view was that 'Socialism "made in Germany"' would bring freedom of worship, universal suffrage, national education, equal rights, public utilities, protective employment legislation and an international court to arbitrate international disputes. 77 Pessimistically, the anarchists' feared that these liberal rights would be tied to a duty to recognise 'as an absolute truth the complete submission of the individual to the State'; and that the achievement of these goals would result in 'State-monopoly in the organisation of the whole economic life of the nation with "obligatory work for all," and "the raising of a working army, especially for agriculture"'. . 81 Yet the similarity is misleading since unlike Cohn-Bendit, Aldred was not concerned to resist 'ossification'. On the contrary, he wanted to retrieve a particular reading of Marx's thought and inject a concept of Bakuninism into it.
Bakunin, he argued, was 'an excellent guide, philosopher and friend to the cause of Communism' when he spoke as a Marxist.
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In his keenness to stress Bakunin's significance Aldred note that his writings 'are replete with profound political thought and a clear philosophic conception of history …'. 83 After the rise of Stalin, he reiterated this view.
Agreeing wholeheartedly with Bakunin that the problem of the state was ultimately one of command, he argued that the terror of Soviet system arose from to 'a brutal claim to authority almost unbelievable in the name of Carlisle, the early nineteenth-century freethinker, 'whose reward for clear thinking was imprisonment' was the real father of British anarchism. Godwin had no claim whatsoever since he was 'but a politician for all practical purposes' and 'a gentleman'. 94 Admittedly, Aldred also linked failures of social democracy to Marx's personal weakness. He described Marx as an authoritarian who 'slandered Bakunin' and whose 'personal vanity and domination detract seriously from his claim to our love as a man and a comrade'. 95 But given Aldred's assumptions about Marx's theoretical standing, this claim merely reinforced his leading idea that the anarchists' main role was to stand out against the Marxists' corruption of their own doctrine -to inoculate it against degeneration into social democracy -it was not to challenge that doctrine with a distinctive philosophy of their own.
One of the peculiarities of this argument is that it casts Bakunin, famous for his desire to abolish God, as a latter-day Jesus: a rebel who gave his life, through constant rebellion, in service to others. As Caldwell notes, 'the mighty Russian' and the 'gentle Nazarene' enjoyed equal status in Aldred's 'humanist pantheon'. 96 Using Bakunin to bridge the gap between anarchism and Marxism, Aldred suggested that it was the space left in socialism for religion -voluntary service in the name of brotherhood -that anarchism filled.
Evaluating Aldred
Aldred's understanding of communism was based on three claims: first that is still considered to be anarchism's most distinctive contribution to socialism.
In a discussion of '"small-a anarchists"' they note:
Marxism, then, has tended to be a theoretical or analytical discourse about revolutionary strategy. Anarchism has tended to be an ethical discourse about revolutionary practice. As a result,
where Marxism has produced brilliant theories of praxis, it's mostly been anarchists who have been working on the praxis itself. The disappointment of Aldred's work is not that he attempted to bridge the gap in socialist traditions, but that he failed to acknowledge the value of anarchism's theoretical contribution.
